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ra as an approach to transnational/global histories should not only illuminate aspects of the European-New World encounter but also speak to Africa's encounters with Indian Ocean societies, Asia, and the Islamic world as well as the dramatic events of seventeenth-to twentieth-century U.S. history. At the same time, we will draw attention to the ways in which diaspora can also keep us from seeing the full range of black transnational political, cultural, and intellectual links. Though our examples are drawn primarily from the Americas, we have the entire diaspora in mind and the implications of our remarks are diasporic in scope. We close with a few speculative remarks for broadening our understanding of the international context for black identities and political movements by exploring other streams of transoceanic political and cultural engagement.
Defining Diaspora
We must begin with the term diaspora. It originated in other historical and cultural contexts-namely Jewish and Greek history. Diaspora is essentially the Greek word for "dispersal," though its most common usage has been in reference to the scattering ofJews throughout the West. For African Americans, however, the concept of diaspora and its particular meaning in New World black cultures has clear biblical roots. Early activists, historians, and clergy frequently cited Psalms 68:31, which says, "Ethiopia shall soon stretch out her hands unto God," as a way of describing the black (world) condition and the source of liberation. This understanding of Ethiopia as the metaphor for a black worldwide movement against injustice, racism, and colonialism lay at the heart of the early historical scholarship on the role of African peoples in the making of the modern (and ancient) worlds. The term "African diaspora" in its more modern usage emerged clearly in the 1950s and sixties. It served in the scholarly debates both as a political term, with which to emphasize unifying experiences of African peoples dispersed by the slave trade, and also as an analytical term that enabled scholars to talk about black communities across national boundaries. Much of this scholarship examined the dispersal of people of African descent, their role in the transformation and creation of new cultures, institutions, and ideas outside of Africa, and the problems of building pan-African movements across the globe (Shepperson 1982 Thus, while acknowledging the pioneering diaspora studies of scholars whose work emphasized dispersal and African cultural survivals in the New World, we will pay special attention to the construction and reproduction of diasporic identities-to the creation of a diasporan consciousness. Like William Safran, for example, we agree that the constitutent elements of such a consciousness include disperal from a homeland, often by violent forces, the making of a memory and a vision of that homeland, marginalization in the new location, a commitment to the maintenance/restoration of the homeland, and desire for return and a continuing relationship and identity with the homeland that shapes the consciousness and solidarity of the group (Safran 1991:83-84 ).7 At the same time, we do not want to propose a rigid definition. Obviously, specific historical contexts determine the relative importance of each of these elements. And as James Clifford points out, "the transnational connections linking diasporas need not be articulated primarily through a real or symbolic homeland .... Decentered, lateral connections may be as important as those formed around a teleology of origin/return. And a shared, ongoing history of displacement, suffering, adaptation, or resistance may be as important as the projection of a specific origin"(1997:249-50).
Finally, although the analogies to studying nationalism might seem obvious, we are cognizant of the distinct differences between nations and diasporas. First, the diaspora is not a sovereign territory with established boundaries, though it is seen as "inherently limited" to people of African descent. Second, while there is no official language, there seems to be a consistent effort to locate a single culture with singular historical roots, no matter how mythical. Third, many members of this diaspora see themselves as an oppressed "nation" without a homeland, or they imagine Africa as their (future?) home (Clifford 1997:251). what he argues is a transformation from specific ethnic identities to an internal black conception of "race," or rather a collective identity that regards African-descended people as a common community. At no point does he suggest that this "community" became, in any way, monolithic or even "unified." On the contrary, he demonstrates how persistent differences by class, and to a lesser extent gender, have roots in social relations indigenous to West and Central Africa. Although he is limited by terms like ethnicity as a way to move beyond the inadequate use of tribe, what he ultimately describes on the continent is a series of units of organization, from village and clan relationships and linguistic groups, to entire "civilizations," that shared cultural practices and cosmologies and, in some cases, a lingua franca. The implications for a fresh understanding of New World African cultures are enormous. As Gomez points out, people as diverse as the Wolof and Soninke actually share much in common because of their proximity to one another in the Senegambian region, their shared participation in common trade routes, and the fact that they were brought together by various imperial wars or larger imperial structures that dominated the region. In other words, many of our assumptions about diversity within African cultures ought to be rethought, particularly since scholars of African American history sensitive to difference and diversity err in the other direction, treating each "ethnicity" as a discrete culture (Gomez 1998; Brooks 1993; Eltis & Richardson 1997).
Survivals versus Transformations
The question of cultural survivals or retentions has also been critical for the study of gender in New World African communities. For example, African historians have begun to ask questions such as: how much of the idea embedded in Western thought of women as culture bearers conflicts or resonates with ideas coming out of West and Central African societies? In much of Africa spiritual access or power was not specifically gendered as male, so women priests and diviners were fairly common. In the Caribbean one sees women practitioners of vodun, myalism, and obeah; yet, in the institutional black churches there is a clear male gendered hierarchy. We might also consider the transfer of technology, especially in agriculture. In much of West and Central Africa women were cultivators; yet Europeans assumed that men were both responsible and knowledgeable about cultivation--so how did Americans learn rice cultivation from Africans? Which Africans? Did the passage of this knowledge to men change power relationships? And when we look more deeply at the gender division of labor under slavery, did women's participation in fieldwork, hauling, lifting, and other strenuous activities free them from constraining notions of femininity, or was it consistent with their gendered work and lives in Africa? Finally, did Ironically, the question of African ethnicities shaping New World black culture has been met with hostility, given the intense "anti-essentialism" that pervades the new generation of scholars concerned with locating hybridity and difference within black cultures. To some degree, the caution against emphasizing cultural survivals, continuities, and commonalities is salutary. The political struggle to achieve unity and international black solidarity has, for example, often led to serious shortcomings in scholarship. Thinking of cultural change as a process of "destruction" or loss does more to obscure complexity than to illuminate the processes of cultural formation. Furthermore, emphasis on similarities and cultural continuities not only tends to elide differences in black cultures (even within the same region or nation-state), but it also does not take into account the similar historical conditions in which African people labored and created/re-created culture. Forced labor, racial oppression, colonial conditions, and capitalist exploitation were global processes that incorporated black people through empire building. They were never uniform or fixed, but did create systems that were at times tightly coordinated across oceans and national boundaries. This raises a number of questions. Were the so-called cultural survivals simply the most effective cultural baggage Africans throughout the world used in their struggle to survive? Or were they created by the very conditions under which they were forced to toil and reproduce? Are the anthropological studies from which many of these scholars draw their comparisons and parallels valid in view of the fact that they were made while Africa was under colonial domination? Is pan-Africanism simply the recognition that black people share the same timeless cultural values, as some nationalists would have us believe, or is it a manifestation of life under racism and imperialism?
On the other hand, we believe the cultural survivals framework has much to offer new scholarship on the making of New World European and even Native American cultures/identities/communities. The idea of a "European" culture or even "English" culture is often taken for granted and hardly ever problematized in the way that "African" is constantly understood as a social construction. For example, we might think of early New World Euro-Americans as possessing Du Bois's notion of "double-consciousness": say, English and American, with whiteness as a means of negotiating this double-consciousness (Chandler 1996). Or we might consider the "New World" as a source of pan-Europeanism in the way that it became the source of pan-Africanism. A cultural survival framework applied beyond the African historical experience may offer new ways of understanding New World identity formations as sites of both exclusivity and inclusivity and therefore deepen our understanding of race, nationality, and culture (Saxton 1990; Roediger 1991 Roediger , 1998 ; C. Harris 1993; Hale 1998; Jacobson 1998; Lipsitz 1998).
National or Diasporan Identity and the Creation of

Community
The presumption that black people worldwide share a common culture was not, as we have already suggested, the result of poor scholarship. It responded to a political imperative-one that led to the formation of political and cultural movements premised on international solidarity. Thus, while acknowledging the African cultural survivals in the New World, we must always keep in mind that diasporic identities are socially and historically constituted, reconstituted, and reproduced; and that any sense of a collective identity among black peoples in the New World, Europe, and Africa is contingent and constantly shifting. Neither the fact of blackness nor shared experiences under racism nor the historical process of their dispersal makes for community or even a common identity. Yet it was precisely out of the historical struggle to resist domination that a concept of "authentic" identity emerged alongside a discourse of difference and discontinuity. Stuart Hall identifies these two opposing but dialectically linked conceptions of identity in his essay "Cultural Identity and Diaspora." He writes: "The first position defines cultural identity in terms of one, shared culture, a sort of collective 'one true self,' hiding inside the many other, more superficial or artificially imposed 'selves,' which people with a shared history and ancestry hold in common. Within the terms of this definition, our cultural identities reflect their common historical experiences and shared cultural codes which provide us, as 'one people,' with stable, unchanging and continuous frames of reference and meaning, beneath the shifting divisions and vicissitudes of our actual history"(1990:223). Hall goes on to argue that this essentializing project was central to anticolonial and pan-Africanist movements and counterhegemonic in a fundamental way, "imposing an imaginary coherence on the experience of dispersal and fragmentation, which is the history of all enforced diasporas"(1990:224; 1996:596-634).
Hall's concept of "articulation" offers one way to think through these tensions and bring differences and discontinuities to the fore.
An articulation is thus the form of the connection that can make a unity of two different elements, under certain conditions. It is a linkage which is not necessary, determined, absolute and essential for all time. You have to ask, under what circumstances can a connection be forged or made? So the so-called 'unit' of a discourse is really the articulation of different, distinct elements which can be re-articulated in different ways because they have no necessary 'belongingness.' The 'unit' which matters is a linkage between that articulated discourse and the social forces with which it can, under certain historical conditions, but need not necessarily, be connected. (Grossberg 1995:141)
The linkages, therefore, that tie the diaspora together must be articulated and are not inevitable. These linkages are always historically constituted.
Furthermore, diaspora is both a process and a condition. As a process it is constantly being remade through movement, migration, and travel, as well as imagined through thought, cultural production, and political struggle. Yet, as a condition, it is directly tied to the process by which it is being made and remade. In other words, the African diaspora itself exists within the context of global race and gender hierarchies which are formulated and reconstituted across national boundaries and along several lines: (1) along legal lines that curtail citizenship in polities that claim to be democratic; (2) along cultural lines that ascribe negative cultural value to indigenous forms while simultaneously appropriating these expressive cultures for political and commercial purposes; (3) along economic lines through the planned persistence of plantation/colonial economies and a world market that makes those economies untenable; (4) along imperial lines through the international development of "Jim Crowed" modes of industrial production; and (5) along social lines through systems that define and limit access based on race and gender in both open and segregated societies.8 While global racial and gendered hierarchies are distinct because racial definitions in gendered forms remain intact across national boundaries, Ramon Grosfogel reminds us that we must also pay attention to the ways in which differences in empire-the French, English, Spanish, and U.S. for that matter-defined colonial/subordinate subjects and structured definitions of race/gender, citizenship, and national identity (Gros- The real question at hand, however, is how does this structure sustain itself without outright race and class warfare? Again, why is there no mass social movement among blacks in Brazil for example? The answer, Michael Hanchard persuasively argues in Orpheus and Power: The Moviemento Negro of Rio deJaneiro and Sdo Paulo, Brazil, 1945 Brazil, -1988 Brazil, (1994 , can be found in the ability of Brazil's ruling classes and the state's exercise of ideological and cultural hegemony. He shows how various complicated cultural and ideological systems produced a discourse of racial harmony in which the "African" population was the cultural and emotional heart of the country. Hanchard ultimately extends Gramsci's analysis, rejecting the notion of "false consciousness" and mystification as a way to understand how hegemony works. He further rejects the very idea of a "dominant ideology," instead seeing various competing dominant ideologies that are actually made in struggle, products of alliances, historical circumstances, allegiances by race, gender, class, and so on. This is a critical part of his argument, for the very ruling ideologies that placed the "African" on a cultural pedestal, if you will, ultimately reproducing the black communities' marginalization from sources of political power, also laid the foundations for opposition to the ruling ideologies. In other words, the Movimento Negro's culturalism-the ideological basis of its challenge to the Brazilian state-was drawn from the very ideological assumptions that reinforced racial inequality. Black activists turned to the cultural sphere-religion, dance, recreation-as an avenue to redress inequality. The culturalist thrust of the Movimento rendered it difficult to see and analyze many modes of racial discrimination as well as the ways their culturalist opposition reproduced other forms of class and gender hierarchy.
One of the implications of Orpheus and Power is that the culturalist thrust in contemporary black social movements is reproduced in the scholarship. As Hanchard points out in his incisive introduction to Racial Politics in Contemporary Brazil (1999) (a masterful edited collection that will surely make a huge impact on critical race studies), studies of black Brazil are overwhelmingly studies of African survivals, cultural practices, and religion. There are few people (especially writing in English) who write about structural racism and political movements around racial inequality. Both books actually map a new direction for Brazilian "black studies," if we can call it that.
Hanchard is equally adept in his writing on the African American condition in North Employing an Afro-Atlantic perspective, she demonstrates that "the ethnicity of 'blackness'... is neither fixed nor constant in the African diaspora," but "ethnicity appears as a fluid phenomenon both in response to, and as an outcome of, sociopolitical conditions." Notions of race in Brazil were complicated and shaped by changing demographic and regional variation. Social convention established a distinction between mulattos and blacks, a distinction found in certain official records like the census. In Brazil, however, argues Butler, "urbanity, free ancestry, genetic differences, education, income, profession, religious belief, degree of acculturation, birthplace" were important ingredients determining identity and the creation of multiple ethnic groups. Wrapped in an ideology of "whitening" (embranquecimento), many Afro-Brazilians "maintained a sharp distinction between mulattos and blacks," while all Brazilians adhered to a "dichotomy distinguishing whites from nonwhites...." (1998:50,51). In the minds of all Brazilians blackness was incompatible with social and economic advancement. Success, therefore, was itself a source of whitening.
The complicated process of identity formation coupled with demographic changes led to regional variations in the struggle for social and political equality. Butler argues, "the process of creating diasporan culture was the same in both cities, but whereas Bahians could assert an 'African' ethnicity, the Paulistas viewed themselves as Brazilians who differed only in that they were black." Butler found that the emergence of cultural and racial ethnicities in Salvador and Sao Paulo respectively, a response in part to demographic concentrations, limited the opportunities for the formation of a powerful Afro-Brazilian interest group that could set a common sociopolitical agenda. An inclusive collective identity would have been necessary to accomplish this unified approach (1998:58-59).
In . In each instance Afro-Brazilians responded to the material and political reality that confronted them and found ways to struggle for equality in those locales. The work of Butler and Hanchard is the best to date to unravel the intricate threads of race, identity, and the struggle for political equality in Brazil and to deepen our understanding of the experiences of people of African descent.
Similarly, Africans in Cuba were not homogeneous, and like Brazilians, divided by free ancestry, cultural, educational, class, sexual, and regional differences. Yet African cultural traditions were widespread and nurtured in the cabildos de naci6n, religious and mutual aid societies in urban areas. Though not all black Cubans remained close to their African heritage, it was nevertheless significant. But these identities were refined and redefined in the wars for national liberation in 1868 and 1898. Afro-Cuban participation was widespread in both wars, and the military leaders became leaders for political equality after the wars ended. Further, the military experience created networks that proved useful in organizing the black population for political struggle (Ferrer 1998, 1999) . Afro-Cubans fought for the right to be both Cuban and black and this struggle led to the first black political organization in the Americas, the Partido de Independiente de Color. The determination to maintain their cultural and racial identity, coupled with their equal determination to be fully participating citizens in the nation, led to the so-called race war of 1912 in which thousands of the Partido members were massacred by the Cuban army. According to Aline Helg, the outcome of this struggle ended the ability of Afro-Cubans to organize along racial national lines and curtailed their efforts to define their citizenship on these terms. But this struggle did not destroy the formation of an Afro-Cuban identity. Scholars working on Afro-CubansHelg, Lisa Brock, Ada Ferrer, Jean Stubbs and Pedro Perez-Sarduy, to name a few-are beginning to expose the complicated relationship between race, identity, and nation and the Afro-Cuban struggle for equality.
In urban centers like Havana and Matanzas
These examples suggest that racial consciousness in non-English speaking societies was complicated and fluid and far from limited. Racial arrangements varied throughout the region and can only be understood within specific historical spaces. Racial consciousness and the formation of identity is an historical process and comparative studies demonstrate the myriad ways these consciousnesses and identities have become framed historically."1 This new scholarship forces us to rethink the relationship between race and identity and demonstrates the importance not only of local histories but also of how these histories are connected to global developments.
Beyond Diaspora, toward Black Globality
Once we begin to talk about the constitutive nature of diasporan identities, we are confronted with the limitations of the term diaspora as a way of comprehending the international contexts for "black" identities and political movements. Consider, for example, the fact that black labor migrations (in slavery and freedom) were generally produced by many of the same needs of capital, the same empires, the same colonial labor policies, the same ideologies that forced so-called coolie labor from China and the Asian subcontinent to work on the plantations, mines, railroads of European empires and of the Americas. How do we situate Chinese and Indian migrations to the Caribbean, Africa, or to the U.S. South for that matter, in relation to the "African" diaspora?
On the one hand, the use of Asian labor to replace newly emancipated slaves in the Caribbean, North America, and South Africa shaped the racial stratification of labor, especially in places like Trinidad and Guyana where the planter class employed Indian labor essentially to do the work of former slaves while allowing them to obtain land and establish a peasant existence. Tensions between Indians and Afro-Caribbean and African people were exacerbated by the divide-and-rule policies of the colonial state as well as by postcolonial nationalism that privileged "black" people as authentic citizens (Rodney 1983 In other words, shifting the discussion from an African-centered approach to questions of black consciousness to the globality of the diaspora-in-the-making allows for a rethinking of how we view Africa and the world, and opens up new avenues for writing a world history from below. As Lisa Brock has powerfully argued, "If we shape our thinking about Africa Diaspora as but one international circle with a history and map of consciousness (the conductance of Africanisms is the circle's most resilient cultural manifestation and Pan Africanism the map's most notable political one) that overlap and coexist with other circles and world-views-such as Pan-Americanism, the international left, international feminism, anticolonialism, the movement for native rights and environmental justice, for example-we begin to better understand today's world and the concomitant consciousness evolved among peoples commonly drawn into it" (1996:10) Our point here is that black internationalism does not always come out of Africa, nor is it necessarily engaged with pan-Africanism or other kinds of black-isms. Indeed, sometimes it lives through or is integrally tied to other kinds of international movements-socialism, communism, feminism, surrealism, religions such as Islam, and so on. Communist and socialist movements, for example, have long been a harbinger of black internationalism and a source of radical pan-Africanism that explicitly reaches out to all oppressed colonial subjects as well as to white workers. Although the relationships have not always been comfortable, the communist movement enabled many different people to identify with other oppressed peoples, to reject patriotism/national identity. Black people across the globe could find each other, in some cases become African again, and they could also identify with the Spanish or Chinese or Cuban or even Russian revolutions. The ability to do this shaped political movements and identities in significant ways (Kelley 1990 (Kelley , 1994 The African Diaspora and the Making of the Modern World Finally, let us close with some reflections on the usefulness of this scholarship for constructing "global" narratives of the past. Whether or not something called "world history" can ever be written successfully, we do think that nation-states as units of analysis obscure as much as they reveal. While we do not want to discount national histories altogether, we must all realize that since national boundaries are also built on national fictions, historical processes are never contained within them. The concept of the African diaspora, for all of its limitations, makes an important contribution to the development of the "Atlantic" as a unit of analysis (which, we recognize, is also a product of imperial history). Indeed, as Cedric Robinson suggested and Brent Edwards reminds us, we might just as easily talk about a "black Mediterranean," which is far more important in the (This is why he renamed slaves "black workers.") This broke with the more common idea that slavery was an archaic system out of step with the modem world, more akin to feudalism; or that slavery was merely a civilizing mission, a means to train Africans for modern society. He concluded that the South, led by freed people and a handful of progressive whites in a shortlived alliance with northern capital, overthrew the slave regime and implemented a kind of dictatorship of the common folk. The implications for Du Bois were crucial; had the white working class supported such an interracial class alliance rather than an interclass racial alliance, they could have overthrown the planter class permanently. More important, they would have dealt a huge blow to racism and set an example for interracial working-class solidarity that could have resisted colonialism and imperialism. Instead of seeing Africans and Asians as savages or members of different species, they would have been part of the international working class. The outcome was a tradition of white working-class violence against workers of color, and a black working class reluctant to join trade unions.
We need to move beyond unitary narratives of displacement, domination, and nation building that center on European expansion and the rise of "racial" capitalism. In some ways, destabilizing unitary narratives is what Paul Gilroy does in The Black Atlantic (1993) and what Cedric Robinson had already begun to do in his magnum opus, Black Marxism: The Making of the Black Radical Tradition (1983). Their work not only demonstrates how the rise of the trans-Atlantic system helped forge the concept of Africa and create an "African" identity, but also how the same process was central to the formation of a European/"white" identity in the New World. These scholars and those who came before them see the fundamental importance of black people to the making of the modern world: that slave labor helped usher in the transition to capitalism; that black struggles for freedom indisputably shaped discourses on democracy and the rise of republicanism; and that the cultures, ideas, and epistemologies taken from Africa or created in the "New World" have deeply influenced, art, religion, politics, philosophy, and social relations in the West. Hence, just as Europe invented Africa and the New World, we cannot understand the invention of Europe and the New World without Africa and African people. 16 But as expansive and overwhelming as diaspora and the Atlantic are as frameworks for understanding the modern world and/or black interna-tionalism, they are still not enough. As we have suggested, Africa-real or imagined-is not the only source of "black" internationalism, even for those movements that embrace a nationalist or pan-Africanist rhetoric. And these movements, whether they hold the banner of international socialism, women ' 
